Marquette University

e-Publications@Marquette
Theology Faculty Research and Publications

Theology, Department of

1-1-2008

In the Mirror of the Divine Face: The Enochic
Features of the Exagoge of Ezekiel the Tragedian
Andrei Orlov
Marquette University, andrei.orlov@marquette.edu

Accepted version. "In the Mirror of the Divine Face: The Enochic Features of the Exagoge of Ezekiel
the Tragedian" in The Significance of Sinai. Eds. G.J. Brooke, H. Najman, and L.T. Stuckenbruck. Brill,
2008: 183–199. DOI. © 2008 Brill. Used with permission.

NOT THE PUBLISHED VERSION; this is the author’s final, peer-reviewed manuscript. The published version may be
accessed by following the link in the citation at the bottom of the page.

In the Mirror of the Divine Face: The
Enochic Features of the Exagoge of
Ezekiel the Tragedian
Andrei Orlov
Theology Department, Marquette University
Milwaukee, WI

“...The Lord of all the worlds warned Moses that he should
beware of his face. So it is written, ‘Beware of his face’ ….
This is the prince who is called … Metatron.”
Synopse zur Hekhalot-Literatur §§396–397.

Introduction
One of the important compendiums of Jewish mystical lore, a
composition known to scholars as 3 Enoch or the Book of the Heavenly
Palaces (Sefer Hekhalot) offers a striking re-interpretation of the
canonical account of Moses’ reception of Torah. In this text the
supreme angel Metatron, also associated in Sefer Hekhalot with the
seventh antediluvian patriarch Enoch, is depicted as the one who
reveals Torah to the Israelite prophet by bringing it out of his heavenly
storehouses.1 The account portrays Moses passing the revelation
received from Enoch-Metatron to Joshua and other characters of the
Israelite history representing the honorable chain of transmissions of
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the oral law, known to us also from the mishnaic Pirke Avot, the
Sayings of the Fathers. The Hekhalot writer, however, revises the
traditional mishnaic arrangement of prophets, rabbis, and sages by
placing at the beginning of the chain the figure of Enoch-Metatron,
viewed as the initial revealer. This choice of the primordial mediator
competing with the primacy of Moses is not coincidental and in many
ways serves as an important landmark in the long-lasting theological
tradition that began many centuries earlier when the Second Temple
was still standing. This development points to the theological
competition between two heroes, the son of Jared and the son of
Amram, which had ancient roots traced to the sacerdotal debates of
the Second Temple era.
Recent scholarship has become increasingly cognizant of the
complexity of the social, political, and theological climate of the late
Second Temple period when the various sacerdotal groups and clans
were competing for the primacy and authority of their priestly legacy.
This competitive environment created a whole range of ideal
mediatorial figures that, along with traditional mediators like Moses,
also included other characters of primeval and Israelite history, such
as Adam, Abel, Enoch, Noah, Shem, Melchisedek, and Abraham.
Scholars now are well aware that in the late Second Temple period the
sacerdotal legacy of Mosaic revelation came under fierce attack from
various mediatorial trends that sought to offer a viable ideological
alternative to the Mosaic stream through speculation on the preMosaic protological traditions. One such development, which has its
roots in the early Enochic materials, tried to portray the seventh
antediluvian patriarch as the custodian of the more ancient cultic
revelation that had existed long before Moses. In this rival paradigm
Enoch was depicted as an ancient mediator who received from God
revelations superior to those received many centuries later by the son
of Amram in the wilderness. The use of such a protological figure as
Enoch does not seem coincidental since this primeval hero had been
endowed with divine disclosures long before the Israelite prophet
received his revelation and sacerdotal prescriptions on Mount Sinai. It
is apparent that the circumstances surrounding the patriarch’s
reception of revelation described in the Second Temple Enochic
booklets were much loftier than the circumstances of the Mosaic
encounter in the biblical narrative. While Moses received Torah from
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the Lord on earth, the Enochic hero acquired his revelation in the
celestial realm, instructed there by angels and God. In the biblical
account the Lord descends to Moses’ realm to convey his revelation to
the seer, while Enoch is able to ascend to the divine abode and behold
the Throne of Glory. The advantage here is clearly on the side of the
Enochic hero.
Within the context of an ongoing competition, such a challenge
could not remain unanswered by custodians of the Mosaic tradition.
The non-biblical Mosaic lore demonstrates clear intentions of
enhancing the exalted profile of its hero. This tendency detectable in
the non-biblical Mosaic materials, of course, was not provoked solely
by the rival Enochic developments, but rather was facilitated by the
presence of a whole range of competitive exalted figures prominent in
Second Temple Judaism. Still, the challenge of the pseudepigraphic
Enoch to the biblical Moses cannot be underestimated, since the
patriarch was the possessor of an alternative esoteric revelation
reflected in the body of extensive literature that claimed its supremacy
over Mosaic Torah.2
The aforementioned set of initial disadvantages in the fierce
rivalry might explain why the Mosaic tradition, in its dialogue with
Enochic lore and other Second Temple mediatorial developments,
could not rest on its laurels but had to develop further and adjust the
story of its character, investing him with an angelic and even divine
status comparable to the elevated status of the rivals.
One of the significant early testimonies of this polemical interaction
between Mosaic and Enochic traditions has survived as a part of the
drama Exagoge,3 a writing attributed to Ezekiel the Tragedian that
depicts the prophet’s experience at Sinai as his celestial
enthronement. The text seeks to enhance the features of the biblical
Moses and attribute to him some familiar qualities of the exalted figure
of the seventh antediluvian patriarch Enoch. Preserved in fragmentary
form in Eusebius of Caesarea’s4 Praeparatio evangelica5, Exagoge 67–
90 reads:
Moses: I had a vision of a great throne on the top of Mount Sinai and it
reached till the folds of heaven. A noble man was sitting on it, with a crown
and a large scepter in his left hand. He beckoned to me with his right hand, so
I approached and stood before the throne. He gave me the scepter and
instructed me to sit on the great throne. Then he gave me a royal crown and
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got up from the throne. I beheld the whole earth all around and saw beneath
the earth and above the heavens. A multitude of stars fell before my knees
and I counted them all. They paraded past me like a battalion of men. Then I
awoke from my sleep in fear.
Raguel: My friend (ώ ), this is a good sign from God. May I live to see the
day when these things are fulfilled. You will establish a great throne, become a
judge and leader of men. As for your vision of the whole earth, the world
below and that above the heavens – this signifies that you will see what is,
what has been and what shall be.6

Wayne Meeks observes that, given its quotation by Alexander
Polyhistor (ca. 80–40 B.C.E.), this Mosaic account can be taken as a
witness to traditions of the second century B.C.E.7 Several
characteristics of the narrative suggest that its author was familiar
with Enochic traditions and tried to attribute some features of the story
of the seventh antediluvian hero to Moses.8 This article will investigate
the possible connections between the Exagoge and the Enochic
tradition.

Oneiromantic Dreams
In the study of the Enochic features of the Exagoge, one must
examine the literary form of this account. The first thing that catches
the eye here is that the Sinai encounter is now fashioned not as a real
life experience “in a body,” as it was originally presented in the biblical
accounts, but as a dream-vision.9 This oneiromantic perspective of the
narrative immediately brings to mind the Enochic dreams-visions,10
particularly 1 Enoch 14, in which the patriarch’s vision of the Kavod is
fashioned as an oneiromantic experience.11
Additional proof that Moses’ dream is oneiromantic in form and
nature is Raguel’s interpretation, which in the Exagoge follows
immediately after Moses’ dream-vision. The interpretation represents a
standard feature of a mantic dream where the content of the received
dream must be explained by an oneirocritic. Raguel serves here as
such an oneirocritic—he discerns the message of the dream, telling the
recipient (Moses) that his vision was positive.
It is also significant that the dream about the Sinai encounter in
the Exagoge is fashioned as a vision of the forthcoming event, an
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anticipation of the future glorious status and deeds of Moses. This
prophetic perspective is very common for Enochic accounts where the
Sinai event is often depicted as a future event in order to maintain the
antediluvian perspective of the narration. Thus, in the Animal
Apocalypse (1 Enoch 85–90) Enoch receives a disclosure in his dream
in which primeval and Israelite history is unfolded through distinctive
symbolic descriptions involving zoomorphic imagery. In the course of
the unfolding revelation Enoch beholds the vision of the sheep
ascending on the lofty rock which, in the zoomorphic code of the
Animal Apocalypse, symbolizes the future ascent of the Israelite
prophet on Mount Sinai to receive Torah from God.

Heavenly Ascent
Another Enochic detail of the Exagoge is that Moses’ ascension
in a dream allows him not simply to travel to the top of the earthly
mountain but, in imitation of the seventh antediluvian hero, to
transcend the orbis terrarum, accessing the various extraterrestrial
realms that include the regions “beneath the earth and above the
heavens.” The ascension vividly recalls the early Enochic journeys in
dreams-visions to the upper heavens, as well as the lower regions,
learning about the upcoming judgment of the sinners.12 This profile of
Moses as a traveler above and beneath the earth is unknown in biblical
accounts and most likely comes from the early Enochic conceptual
developments. It should be noted that the imagery of celestial travel
to the great throne on the mountain recalls Enoch’s journeys in the
Book of the Watchers to the cosmic mountain, a site of the great
throne of the divine Kavod.13 Scholars have previously noted
terminological similarities in the throne language between the Enochic
accounts and the Exagoge.14

Angelus Interpres
The visionary account of the prophet, which is now fashioned as
a celestial journey, also seems to require the presence of another
character appropriate in such settings, the angelus interpres, whose
role is to assist the seer in understanding the upper reality. This new
visionary dimension appears to be reflected in the figure of Raguel.15
His striking interpretive omniscience recalls the expertise of the angel
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Uriel of the Enochic accounts, who was able to help the seventh
antedeluvian patriarch overcome initial fear and discern the proper
meaning of the revealed things.16 That Raguel might be understood as
a supernatural helper in the Exagoge is shown in his role of a direct
participant in the vision whose knowledge of the disclosed things,
rather unexpectedly, surpasses that of the seer and allows him to
initiate the visionary into the hidden meaning of the revealed reality.
Another fact suggesting that Raguel might be an angelic
interpreter is that it is very unusual in Jewish traditions that a non-Jew
interprets dreams of a Jew. Howard Jacobson observes that “in the
Bible nowhere does a non-Jew interpret a symbolic dream for a Jew.…
Such dreams when dreamt by Jews are usually assumed to be
understood by the dreamer (e.g. Joseph’s dreams) or else are
interpreted by some divine authority (e.g. Daniel 8).”17 It is however
not uncommon for a heavenly being to discern the proper meaning of
an Israelite’s visions. It is therefore possible that Raguel is envisioned
here as a celestial, not a human, interpreter.
In light of these considerations, it is possible that Raguel’s
address, which occupies the last part of the account, can be seen, at
least structurally, as a continuation of the previous vision. One detail
that might support such an arrangement is that in the beginning of his
interpretation Raguel calls Moses ξς,18 a Greek term which can be
rendered in English as “guest.”19 Such an address might well be
interpreted here as an angel’s address to a human visitor attending
the upper celestial realm which is normally alien to him.

Esoteric Knowledge
It has already been noted that the polemics between the Mosaic
and the Enochic tradition revolved around the primacy and supremacy
of revealed knowledge. The author of the Exagoge appears to
challenge the prominent esoteric status of Enochic lore and the
patriarch’s role as an expert in secrets by underlining the esoteric
character of Mosaic revelation and the prophet’s superiority in the
mysteries of heaven and earth. In Exagoge 85 Raguel tells the seer
that his vision of the world below and above signifies that he will see
what is, what has been, and what shall be.20 Wayne Meeks notes the
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connection of this statement of Raguel with the famous expression
“what is above and what is below; what is before and what is behind;
what was and what will be,” which was a standard designation for
knowledge belonging to the esoteric lore.21 Meeks draws attention22 to
m. Η9. 2:1 where the prohibition of discussing the esoteric lore,23
including the Account of the Creation (
) and the Account
of the Chariot (
), is expressed through the following
formula that closely resembles the description found in the Exagoge:
“Whosoever gives his mind to four things it was better for him if he
had not come into the world – what is above? what is beneath? what
was beforetime? and what will be hereafter.”24
It is possible that the formulae expressed in m. Η9. 2:1 and
the Exagoge 85 might have their early roots in the Enochic lore where
the patriarch’s mediation of esoteric knowledge encompasses the
important spatial dimensions of the realms above and beneath the
earth as well as the temporal boundaries of the antediluvian and
eschatological times.25 In the Enochic materials one can also find some
designations of esoteric knowledge that might constitute the original
background of the later mishnaic formulae. Thus, in the section of the
Book of the Similitudes (1 Enoch 59-60) dealing with the secrets of the
heavenly phenomena, the angelus interpres reveals to Enoch the
secret that is “first and last in heaven, in the heights, and under the
dry ground” (1 Enoch 60:11).26 These enigmatic formulations
pertaining to the patriarch’s role as a possessor of esoteric wisdom27
would never be forgotten in the Enochic lore and could be found even
in the later rabbinic compositions dealing with the afterlife of the
seventh antediluvian hero, including the already mentioned Sefer
Hekhalot, which would depict Enoch-Metatron instructed by God in
“the wisdom of those above and of those below, the wisdom of this
world and of the world to come.”28
In light of the passage found in the Exagoge, it is possible that
its author, who shows familiarity with the earlier form of the Mishnaic
formula, attempts to fashion the Mosaic revelation as an esoteric
tradition, similar to the Enochic lore.29
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Heavenly Counterpart
The placement of Moses on the great throne in the Exagoge
account30 and his donning of the royal regalia have been often
interpreted by scholars as the prophet’s occupation of the seat of the
Deity. Pieter van der Horst remarks that in the Exagoge Moses become
“an anthropomorphic hypostasis of God himself.”31 The uniqueness of
the motif of God’s vacating the throne and transferring occupancy to
someone else has puzzled scholars for a long time.32 An attempt to
deal with this enigma by bringing in the imagery of the vice-regent
does not, in my judgment, completely solve the problem. The viceregents in Jewish traditions (for example, Metatron) do not normally
occupy God’s throne but instead have their own glorious chair, which
sometimes serves as a replica of the divine Seat. It seems that the
enigmatic identification of the prophet with the divine Form can be
best explained not through the concept of a vice-regent but through
the notion of a heavenly twin or counterpart. Before investigating this
concept in the Exagoge, we need to provide some background for this
tradition in Enochic materials.
Scholars have previously observed33 that Chapter 71 of the Book
of Similitudes seems to entertain the idea of the heavenly twin of a
visionary in identifying Enoch with the son of man, an enthroned
messianic figure.34 For a long time scholars have found it puzzling that
the son of man, distinguished in the previous chapters of the
Similitudes from Enoch, is suddenly identified with the patriarch in 1
Enoch 71. James VanderKam suggests that this paradox can be
explained by the Jewish notion, attested in several ancient Jewish
texts, that a creature of flesh and blood could have a heavenly double
or counterpart.35 As an example, VanderKam points to Jacob’s
traditions in which the patriarch’s “features are engraved on high.”36
He observes that the theme of the visionary’s ignorance of his higher
celestial identity is also detectable in the pseudepigraphic text the
Prayer of Joseph where Jacob is identified with his heavenly
counterpart, the angel Israel. VanderKam’s reference to Jacob’s lore is
not coincidental. Conceptions of the heavenly image or counterpart of
a seer take their most consistent form in Jacob’s traditions.37

The Significance of Sinai: Traditions about Sinai and Divine Revelation in Judaism and Christianity, (2008): pg. 183-199.
DOI. This article is © Brill and permission has been granted for this version to appear in e-Publications@Marquette. Brill
does not grant permission for this article to be further copied/distributed or hosted elsewhere without the express
permission from Brill.

8

NOT THE PUBLISHED VERSION; this is the author’s final, peer-reviewed manuscript. The published version may be
accessed by following the link in the citation at the bottom of the page.

In view of the aforementioned traditions about the heavenly
twins of Enoch and Jacob, it is possible that the Exagoge of Ezekiel the
Tragedian also attests to the idea of a heavenly counterpart of the
seer when it identifies Moses with the glorious anthropomorphic
extent. We may recall that the text depicts Moses’ vision of “a noble
man” with a crown and a large scepter in the left hand installed on a
great throne. In the course of the seer’s initiation, the attributes of the
“noble man,” including the royal crown and the scepter, are
transferred to Moses who is instructed to sit on the throne formerly
occupied by the noble man. The visionary is clearly identified with his
heavenly counterpart in the narrative, in the course of which the seer
literally takes the place and the attributes of his upper identity. The
account also underlines that Moses acquired his vision in a dream, by
reporting that he awoke from his sleep in fear. Here, just as in the
Jacob tradition, while the seer is sleeping on earth his counterpart in
the upper realm is identified with the Kavod.38

Stars and Fallen Angels
The Exagoge depicts Moses as a counter of the stars. The text also
seems to put great emphasis on the prophet’s interaction with the
celestial bodies that fell before Moses’ knees and even paraded past
him like a battalion of men. Such “astronomical” encounters are
unknown in the biblical Mosaic accounts. At the same time
preoccupation of the seventh antediluvian patriarch with astronomical
and cosmological calculations and lore is well known and constitutes a
major subject of his revelations in the earliest Enochic booklets, such
as the Astronomical Book and the Book of the Watchers, in which the
patriarch is depicted as the counter of stars.39 The later Enochic and
Merkabah materials also demonstrate that the patriarch’s expertise in
counting and measuring celestial and earthly phenomena becomes a
significant conceptual avenue for his future exaltation as an omniscient
vice-regent of the Deity40 who knows and exercises authority over the
“orders of creations.”41
The depiction of stars falling before Moses’ knees also seems
relevant for the subject of this investigation, especially in view of the
symbolism found in some Enochic booklets where the fallen angels are
often portrayed as stars. Thus, for example, the already mentioned
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Animal Apocalypse depicts the descent of the Watchers as the vision of
stars falling down from heaven: “… I saw heaven above, and behold, a
star fell from heaven … and again I saw in the vision and looked at
heaven, and behold, I saw many stars, how they came down….” (1
Enoch 86).42
If we assume that in the Exagoge stars indeed signify angels
and even more precisely fallen angels, the vision of the fallen angels
genuflecting before Moses’ feet might again invoke the memory of
some Enochic developments since the motif of angelic veneration of a
seer by the fallen angels plays a significant role in some Enochic
materials. The memory of this important motif is present even in the
later “Enochic” compositions of the rabbinic period, for example in
Sefer Hekhalot where the following tradition of Enoch’s veneration by
the fallen angels can be found:
R. Ishmael said: I said to Metatron: “... You are greater than all the princes,
more exalted than all the angels, more beloved than all the ministers ... why,
then, do they call you ‘Youth’ in the heavenly heights?” He answered,
“Because I am Enoch, the son of Jared ... the Holy One, blessed be he,
appointed me in the height as a prince and a ruler among the ministering
angels. Then three of the ministering angels, (Υζζαη, (Αζζαη, ανδ (Αζα)ελ,
came and laid charges against me in the heavenly height. They said before the
Holy One, blessed be He, ‘Lord of the Universe, did not the primeval ones give
you good advice when they said, Do not create man!’ ... And once they all
arose and went to meet me and prostrated themselves before me, saying
‘Happy are you, and happy your parents, because your Creator has favored
you.’ Because I am young in their company and mere youth among them in
days and months and years – therefore they call me ‘Youth’.” Synopse §§5–6.
43

It is striking that in this passage Enoch-Metatron is venerated
by angelic beings whose names ((Υζζαη, (Αζζαη, ανδ (Αζα)ελ) are
reminiscent of the names of the notorious leaders of the fallen angels
found in the early Enochic lore that are rendered by the zoomorphic
code of the Animal Apocalypse as the stars. The tradition of angelic
veneration has rather early roots in the Enochic lore and can be found
in 2 Enoch 22 where the patriarch’s transformation into the heavenly
counterpart, like in the Exagoge, is accompanied by angelic
veneration. In this account the Lord invites Enoch to stand forever
before his Face. In the course of this initiation the Deity orders the
angels of heaven to venerate the patriarch.44
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Another account of angelic veneration is found in 2 Enoch 7
where the patriarch is venerated not simply by celestial angels but the
fallen ones. 2 Enoch 7:3 depicts Enoch carried by angels to the second
heaven. There the patriarch sees the condemned angels kept as
prisoners awaiting the "measureless judgment." Enoch's angelic guides
explain to him that the prisoners are "those who turned away from the
Lord, who did not obey the Lord's commandments, but of their own
will plotted together and turned away with their prince and with those
who are under restraint in the fifth heaven."45 The story continues with
angelic veneration. The condemned angels bow down to Enoch asking
for his intercession: "Man of God, pray for us to the Lord!"46
It should be noted that, although the motif of angelic veneration has
its roots in the Adamic lore,47 the theme of veneration by the fallen
angels might be a peculiar Enochic development. Moreover, it seems
that the initial traits of this theological development in which the fallen
angels “fall before the knees” of the seventh antediluvian patriarch can
be already found in the earliest Enochic booklets, including the Book of
the Watchers where the fallen Watchers approach the patriarch
begging him for help and intersession.

Transformation of the Seer’s Face
In the Second Temple Jewish materials the transformation of a
seer into his heavenly counterpart often involves the change of his
bodily appearance. It may happen even in a dream as, for example, in
the Similitudes’ account of the heavenly counterpart where, although
Enoch’s journey was “in spirit,” his “body was melted” and, as a result,
he acquired the identity of the son of man.48 A similar change of the
visionary’s identity might be also discernible in the Exagoge where the
already mentioned designation of Moses as ξς occurs. Besides the
meanings of “friend” and “guest,” this Greek word also can be
translated as “stranger.”49 If the Exagoge authors indeed had in mind
this meaning of ξς, it might well be related to the fact that Moses’
face or his body underwent some sort of transformation that altered
his previous physical appearance and made him appear as a stranger
to Raguel. The motif of Moses’ altered identity after his encounter with
the Kavod is reflected not only in Exod 34 but also in extra-biblical
Mosaic accounts, including the tradition found in Pseudo-Philo’s Biblical
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Antiquities 12:1. The passage tells that the Israelites failed to
recognize Moses after his glorious metamorphosis on Mount Sinai:
Moses came down. (Having been bathed with light that could not be gazed
upon, he had gone down to the place where the light of the sun and the moon
are. The light of his face surpassed the splendor of the sun and the moon, but
he was unaware of this). When he came down to the children of Israel, upon
seeing him they did not recognize him. But when he had spoken, then they
recognized him.50

The motif of the shining countenance of Moses is important for
our ongoing discussion of the polemics between Enochic and Mosaic
traditions that were striving to enhance the profiles of their main
characters with features borrowed from the hero of the rival trend.
This distinctive mark of the Israelite prophet’s identity, his glorious
face, which served in Biblical accounts as the undeniable proof of his
encounter with God, later became appropriated in the framework of
Enochic51 and Metatron52 traditions as the chief distinguishing feature
of the Enochic hero. In this new development Moses’ shining face
became nothing more than the later imitation of the glorious
countenance of Enoch-Metatron. Thus, in Sefer Hekhalot 15B, EnochMetatron tells Moses about his shining visage: “Son of Amram, fear
not! for already God favors you. Ask what you will with confidence and
boldness, for light shines from the skin of your face from one end of
the world to the other.”53
Here, as in the case of very few distinctive visionaries who were
predestined to encounter their heavenly counterparts and to behold
the Divine Face like their own reflection in a mirror, Moses too finds
out that his luminous face is a reflection of the glorious face of the
deity. Yet, there is one important difference: this Divine Face is now
represented by his long-lasting contender, Enoch-Metatron.54

Notes
“Metatron brought Torah out from my storehouses and committed it
to Moses, and Moses to Joshua, Joshua to the Elders, the Elders to the
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36
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and frightful,” and appeared frozen; he was as white as snow, and his
hands were as cold as ice. With these cold hands he then chilled the
patriarch’s face. Right after this chilling procedure, the Lord informs
Enoch that if his face had not been chilled here, no human being would
have been able to look at him. This reference to the dangerous
radiance of Enoch’s face after his encounter with the Lord is an
apparent parallel to the incandescent face of Moses after the Sinai
experience in Exodus 34.
52
Synopse §19 (3 Enoch 15:1) depicts the radiant metamorphosis of
Enoch–Metatron’s face: “When the Holy One, blessed be he, took me
to serve the throne of glory, the wheels of the chariot and all the
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needs of the Shekinah, at once my flesh turned to flame, my sinews to
blazing fire, my bones to juniper coals, my eyelashes to lightning
flashes, my eyeballs to fiery torches, the hairs of my head to hot
flames, all my limbs to wings of burning fire, and the substance of my
body to blazing fire.” Alexander, “3 Enoch,” 267.
53
3 Enoch 15B:5. Alexander, “3 Enoch,” 304.
54
Scholars have observed that in the Merkabah tradition Metatron is
explicitly identified as the hypostatic Face of God. On Metatron as the
hypostatic Face of God, see A. De Conick, “Heavenly Temple Traditions
and Valentinian Worship: A Case for First-Century Christology in the
Second Century,” The Jewish Roots of Christological Monotheism (eds.
C. C. Newman, J. R. Davila, G. S. Lewis; JSJSup 63; Brill: Leiden,
1999) 329; D. Halperin, The Faces of the Chariot: Early Jewish
Responses to Ezekiel’s Vision (TSAJ 16; Tübingen: Mohr/Siebeck,
1988) 424–425.
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